ABSTRACT
for other languages, especially Arabic and Neo-Aramaic. The text edition is accompanied by a transcription in modern Kurdish orthography and English translation.
Since the 19th century, Bible translations into varieties of Kurdish, often limited to single books, have been sponsored by western missionaries or Chaldean prelates and prepared or revised by Kurdish scholars. 2 They were printed in various alphabets: Roman, Arabic and Armenian. Much less is known about Christian Kurdish texts preserved in manuscripts and, among them, about those written in Syriac script. Both West-and East-Syriac authors appear to have written in Kurdish Garshuni and the very few texts which are known or published may in fact bear witness to a wider phenomenon and a more consolidated and wide-spread literary tradition. To say the least, these texts confirm the cultural and pastoral appeal of Kurdish dialects for Syrian Orthodox and Chaldean clergymen.
Pennacchietti describes a grammar in Classical Syriac verses of the Kurdish dialect of the Badinān district (Zakho-Dehok-Amadiya in northern Iraq), the south-eastern fringe of the vast Kurmanji territory. The text was composed by the Chaldean monk Ablaḥad ‛Odisho‛ of the Rabban Hormizd monastery near Alqosh and is preserved in a manuscript of the Iraqi Museum. 3 Harrak gives a full description of the manuscript, that besides Ablaḥad's grammar in verse contains Kurdish sayings and proverbs, the Kurdish translation of a number of chapters of New Testament books and two hymns On Resurrection written in Kurdish by Father Ablaḥad in 1888. 4 Kreyenbroek publishes a rather long poem composed in Kurdish, written in West Syriac script and attributed to Maphryono Basilius Simon of Tur ‛Abdin (died 1740). The poem is called lawîj 'religious chant' and consists of 51 verses. Each verse begins with the vocative particle lo 'oh!' and consists of four lines. "No uniform pattern can be detected to suggest a metre based either on the length or number of syllables." Prosodic inconsistency, however, is compatible with a musical performance of the text. The four lines of each verse are generally linked by end-of-line rhyme. The poem addresses topics typical of Christian paraenetic discourses: the resurrection at the end of time, the final judgment and the necessity of repentance, death and the vanity of this world, glory of the saints in paradise, punishment of the sinner in hell. 5 Some of these themes also occur in the Kurdish Garshuni poem that comes from the song book of the 19th-century Chaldean poet David of Barazne and will be published in the present paper. David's book will be presented in the framework of the literary effects of multilingualism, especially in poetry, among East-Syriac authors. A few remarks on the Garshuni transliteration system employed in the autograph manuscript will precede the text edition, a transcription according to modern Kurdish orthography, and an English translation.
EAST-SYRIAC GARSHUNI AND KURDISTANI MULTILINGUALISM
East-Syriac script has been used to write a variety of languages other than Classical Syriac. This is certainly due to the fact that the Syrian Churches are traditionally well-equipped to face multilingualism and multiculturalism, 6 especially the Church of the East, "Maḫṭūṭāt abrašiyyat ʻAqrā," in Fahāris al-maḫṭūṭat al-suryāniyya fī l-ʻIrāq, (Baghdad: Al-Maǧmaʻ al-ʻilmī al-ʻirāqī, 1981), 70; presently unavailable. 5 P. G. Kreyenbroek, "The Lawij of Mor Basilios Shimʽun: A Kurdish Christian Text in Syriac Script," Journal of Kurdish Studies 1 (1995 ), 29-35. In G. A. Kiraz, Tūrrāṣ Mamllā. A Grammar of the Syriac Language, vol. 1 Orthography (Piscataway, NJ: Gorgias Press, 2012 , 306-9, the paragraph on "Syro-Kurdish" is a detailed description of the transcription scheme used in the text published by Kreyenbroek. 6 See the typological survey "Garšūnography I: Syriac as the Target Script" in G. A. Kiraz, Tūrrāṣ Mamllā, and, on Even earlier, however, interesting literary specimens of the East-Syriac attitude towards multilingualism can be found in the "divān" attributed to the poet Khamis bar Qardaḥe, active in the last decades of the 13th century. In his Book hymns, songs and quatrains on religious and profane subjects are written in Classical Syriac, but most forms and motifs are of Persian origin. Among Khamis' Syriac poems, two Garshuni-like compositions have been preserved: a probably later hymn On Divine Economy, in which Syriac verses alternate with their Azeri Turkish translation -called 'Mongolian' in the rubrics -and three quatrains on love and wine that mix Syriac, Persian and a few Arabic words within the lines. 8 Especially in the latter composition, which may very well be by Khamis, the poet deliberately shows his mastery of more than one language for poetic purposes and explicitly pays homage to the dominant model of Persian poetry. This kind of multi-and cross-linguistic virtuosity appears to be characteristic of the Islamic culture of that time 9 and therefore one of the distinctive features of the so-called Syriac Renaissance (10th-13th centuries), namely the openness of Syrian intellectuals of the Mongolian period to Islamic, i.e. AraboPersian, influence. 10 of the earliest attestations of the Garšūnī system of writing being used for literary texts, and so far the earliest dated one. It is especially important as a witness to the use of Garšūnī in the Syrian Orthodox tradition, which is generally considered to be preceded by the Maronite one": G. Kessel, "The importance of the manuscript tradition of the 'Book of Grace' for the study of Garšūnī," Parole de l'Orient 37 (2012), 215. 8 A. Mengozzi, "Persische Lyrik in syrischem Gewand. Vierzeiler aus dem Buch des Khamis bar Qardaḥe (Ende 13. Jahrhundert)," in the proceedings of the Syrologentag (Göttingen, 16.-17. Dezember, 2011) , forthcoming. Anton Pritula (Hermitage Museum, St Petersburg) is preparing a critical edition of the bilingual hymn On Divine Economy. 9 Bausani describes this phenomenon with the fascinating metaphor of musical variations on a theme: the theme is the common PersianIslamic culture and variation is given by the national languages, which are easily changed as if they were different styles of the same literature. A. Bausani, "Letteratura neopersiana," in Storia della letteratura persiana, ed. A. Pagliaro and A. Bausani (Milano: Nuova Accademia, 1960), 167. 10 G. B. Teule, "The Syriac Renaissance," in The Syriac Renaissance, Eastern Christian Studies 9, ed. G. B. Teule and C. Fotescu Tauwinkl (Leuven: Peeters, 2010), 23-8. Similarly, we find a virtuoso use of lexical choices in NeoAramaic poetry (late 15th century onwards), where multilingual hendiadys is a stylized reflection of the rich linguistic repertoire of the poets and their audiences: originally Aramaic words are flanked by synonyms derived from other languages, such as Classical Syriac, Arabic, Kurdish, Turkish or Persian. 11 It is a rather common stylistic feature in Kurdish poetry too: see, e.g., p'êxamber… û enbîya 'prophet (Kurdish word)… and prophet (Arabic-derived word)' in l. 11c of the poem by David of Barazne published below. Beyond Kurdistan, multilingual hendiadys is a common learned stylistic feature of Islamic literatures, where Arabic loans are flanked by their equivalents in languages such as Persian or Turkish. 12 The tremendous impact of Kurdish on Neo-Aramaic at all levels -phonology, morphology, verbal system, vocabulary, phraseology, idiomatic expressions -has received scholarly attention and the conclusions of research on it do not need to be repeated here. 13 An article by Chyet is particularly interesting, in that it is not confined to linguistic facts, but deals with literature, folklore and shared social and cultural institutions. 14 Roving bards and storytellers are part of the traditional Kurdistani folklore that is shared by Muslims, Christians and Jews alike. In 1870, the famous Chaldean poet and bard Dawud Kora 'David the Blind' dictated Neo-Aramaic songs and Kurdish poems to Albert Socin. 15 He was presumably able to perform in both languages. The tradition of Jewish story-tellers, often illiterate, and quite normally capable of performing on request in two or even three languages -Kurdish, NeoAramaic and Arabic -has continued up to more recent generations. 16 The traditional openness of the Church of the East towards multilingualism and the rich sociolinguistic profile of East Syrians living in Kurdistan are the contexts in which we must place the linguistic choices of the 19th-century poet David of Barazne, who composed poems in Classical Syriac, Neo-Aramaic and Kurdish. Given the Aramaic and Kurdish bilingualism of many Christians in Kurdistan it is perhaps surprising that, as far as I know, he is one of the very few East-Syrians who committed his Kurdish verses to written form. 17 (copied by J. Shamir in Mosul 1883) has the complete poem with interlinear Arabic translation; in ms. 134.1 (copied by the scribe Fransis in Telkepe 1883) the text is incomplete at the beginning; ms. 135.6 is a copy of 134 with Arabic translation, made by J. Shamir (Mosul 1883) at Sachau's request. The poem has romantic and adventurous contents and tells the story of a Kurd who fell in love with a certain Fatima, kidnapped her in Syria and took her to the Van region. Once, when he was trying to kill a mountain animal, possibly a wild goat, he shot but did not kill it. The wounded beast turned on the hunter and, as they fought, they both plunged into the abyss. In the same group of manuscripts, Jeremiah Shamir prepared an adaptation and partial translation of Faris El-Chidiac, A Practical Grammar of the Arabic Language (London 1856) for Sachau, in the Neo-Aramaic dialect of Aynkawa and in the Kurdish dialect of Hakkari. English, Neo-Aramaic and Kurdish are arranged in three columns and both Neo-Aramaic and Kurdish are written in vocalized East-Syriac Aramaic poet of whom we have an autograph collection of poems and who often indulges in autobiographical details. These facts may very well be interconnected. He may have followed his poetic and linguistic inspiration in making a collection of poems, possibly intended for private use. On the other hand, late East-Syriac and Neo-Aramaic poems are usually preserved in miscellaneous manuscripts or anthologies that have religious content and liturgical function. Rather than Kurdish, authors were probably more inclined to use Classical Syriac, Arabic or, marginally, Neo-Aramaic in dealing with biblical, theological or hagiographical matters, and to avoid autobiography in textual supports for public celebrations. 18 
DAVID OF BARAZNE 19
On the life of David of Barazne we have both direct and indirect sources of information. Direct information is provided in the colophons of the numerous manuscripts he copied as well as in his poems. David, son of Yoḥannan, son of Nisan, son of Gorgo, of the Qardaḥe family, was born around 1820 in the village called Barzāne, in the Zibār district. In 1841 and 1844 he lived in Ainkawa, first as a layman and later as a deacon. During a travelling seminar of a few months, he was trained as a priest while he accompanied the bishop 'Mar Yusep', who was probably Joseph Audo, bishop of Amadiya in 1833-47 and then elected as Patriarch Joseph VI. After a few days in Alqosh, he followed his bishop to Dehok, where he was ordained, and then went to the villages around script: paradigms and texts in the ms. 133.1, word list in the ms. 136 (Mosul 1882-83). On these Kurdish Garshuni texts see also K. Fuad When the bishop sent him home, the priest David began his peregrinations and a life of hardship. As the poet sadly says of himself, he buried one of his family in each of the villages where he lived and worked. Misery and mourning did not prevent him from copying many manuscripts, a dozen of which have survived. 20 The bishop was informed that Kurdish aghas of Zibār had attacked David's native village and sent the priest and his family to Khardes in the Sapsapa district. He remained there nine years, during which eight of his relatives died. He lost other dear ones in Ḥerpa and witnessed a Kurdish raid on Ṣanaya d-Naḥla. He left Zibār and the ‛Aqra region and settled in Kanifalla, in the Gomel Valley (region of Amadiya), but his misfortune followed him. His wife died there and in 1865 he lost the only son who had survived, the beloved and learned Anton, who had helped him a great deal. The last manuscript David copied is a breviary dated 1871.
In the biographical sketches that conclude his presentation of Sureth poetry, Father Jacques Rhéthoré describes David as a good priest and a talented poet. The French Dominican missionary must have known the poet personally and tells us about the end of his life. The famine that ravaged the Mosul region in 1880 did not spare poor David. He asked for help and protection from his friends in Mosul, but hunger and privation had severely weakened him and he died in the hospital of the Dominican mission, surrounded by the love and care of nuns and missionaries. According to Rhétoré, David's poems enjoyed a certain popularity and six of them were included in the Recueil de chants religieux en langue chaldéenne vulgaire, published in Mosul in 1886. However, Rhétoré observes that the manuscripts used for that edition were of rather poor quality. 21 Given David's tormented existence, it is not surprising that his poems abound in themes such as sadness, the sinful life, death, the poet's miserable life, the death of his beloved son Anton, the vanity of this world and the coming of the Anti-Christ at the end of the world. These are in fact very common motifs in late East-Syriac and Neo-Aramaic poetry. For the lament on the death of his son, David had a model in an analogous poem by Khamis bar Qardaḥe. 22 The autograph collection of his poems was once kept in the library of the Dominican Monastery of Mar Yaqo, near Dehok, and is now part of the collection of Syriac manuscripts of the Dominicans of Mosul. 23 On the notation of these sounds in current Kurdish orthographies, Chyet observes that "the aspirated/non-aspirated consonantal pairs (p'-p/t'-t/k'-k/ç'-ç) are regularly distinguished by the Soviet scholars and in a few works by modern linguists. The Soviet scholars, many of whom also know Armenian, have no doubt been influenced by the existence of this feature in Armenian as well. This distinction is generally ignored in modern Kurdish publications... In the Arabic script, no way has been devised to distinguish these consonantal pairs. Nevertheless, for my informants from Iraqi Kurdistan -who are most comfortable using the Arabic script -the distinction is real, and has a phonemic importance": M.L. Chyet, "Kurmanji Kurdish Lexicography: A Survey and Discussion," web site of the Kurdish Academy of Language, 1997 Beghadkephath letters are often marked with quššāyā, especially in word-initial position, to avoid a reading of these consonants as fricatives. Kāp with rukkākhā is used with the same value /x/ in Garshuni (for Arabic !) and Neo-Aramaic, in the latter case even for etymological ḥ (e.g., khelmā 'dream').
Diacritics, such as a tilde and the dots above, are usually written in red ink. Pē with a thick (here colored red) dot above ( ܿ ‫ܦ‬ ) imitates the shape of Arabic ! and is in use for Neo-Aramaic words of Arabic origin and thus containing the sound /f/. 26 It is unlikely that šin without dots in ji bîr (5b), dibêjî (9a) and nebêjin (13d) may reflect dialectal devoiced pronunciations, corresponding to standard Kurdish /ş/: şi bîr, dibêşî (?). More probably, the scribe did not go back to mark the diacritics in red ink. According to the available transcriptions and descriptions, /f/ and /j/ are respectively written ٓ ‫ܒ‬ and ٓ ‫ܫ‬ in the Kurdish Garshuni manuscript of the Iraqi Museum, ܼ ‫ܦ‬ and ݅ ‫ܙ‬ in the poem published by Kreyenbroek.
A number of consonants are used to write Kurdish phonemes or allophones which are not distinctively marked in standard Kurdish orthography. They represent Semitic phonemes and it is natural that the Syriac alphabet allows one either to mark their precise phonetic nature -pharyngeal or pharyngealized sounds -or to render them in historical spelling, since they are usually found in 26 A. Mengozzi ‛insanî (11b, 16a, 18a) , which is possibly a phonetic spelling and indicates a pharyngeal realization of an initial hamza followed by short i. 27 In a couple of words, consonants are repeated twice as if to indicate that they are geminated: lezet <lezzeta> (1c), kulin <kollin> (3a), gelek <gellek> (3a and 3b), wê diêşin <wittêşin> ? (3a); dilê is written in three different ways: with double l <dillê> (3c), with two lāmads, the first of which is deleted with linea occultans, <di(l)lê> (10d), and with just one l in <dilê> (14c).
The system for writing vowel phonemes is as rich and inconsistent -in fact, inadequate -as the system used for consonants.
Īncîl is spelled with initial ālap and yuḏ in the Kurdish Garshuni ms. of the Iraqi Museum: ̰ ‫ܐ$#"‬ !"
as Arabic ‫&%ﻨﺠ"ﻞ‬ (Harrak, Catalogue, 31) . Interestingly, însān is written with initial gāmal > jīm (Harrak transliterates it as ‫)ﺟﻨﺴﺎ!‬ in a marginal note of the same manuscript (ibidem, 28). These spelling variants may be mistakes or, less probably, reflect dialectal variation in the pronunciation of the initial syllable of these words.
The ālap which almost regularly follows a zqāpā or a zlāmā qašyā to write /a/ -as for Arabic long ā -or /ê/ is often marked with a linea occultans, that is the Classical Syriac conventional sign for consonants which are written as in historical spelling but not actually pronounced. It is used here as a rather pedantic way to indicate when ālap is a mater lectionis. This ālap with linea occultans is found elsewhere in late East-Syriac manuscripts for long vowels in foreign words, 28 but it does not occur in the Kurdish Garshuni texts described by Pennacchietti, Kreyenbroek and Harrak. Zqāpā with ālap -without linea occultans -occasionally occurs to mark a long ā in Neo-Aramaic words of Arabic origin, as a Garshuni spelling: e.g., ‫ܬ#"ܡ‬ 'perfect'. 29 Inconsistencies in writing the Kurdish vowels with the Syriac punctuation system can probably be explained with reference to the phonologic status of vowels in Neo-Aramaic. In most Iraqi Neo-Aramaic dialects, vowel length is not phonemic, since short and long vowels are allophones and occur in complementary distribution: long vowels in open syllables and corresponding short vowels in closed syllables. This is probably why Kurdish /e/ is usually written with pthāḥā, but it is written with zqāpā in a couple of cases: e.g., gunehêd 3c or xerib 8a. The phonological status of /o/ and /u/ is uncertain in a number of Neo-Aramaic dialects, which probably explains the fact that Kurdish /u/ is written with rḇāṣā or rwāḥā.
Short central /i/ ([ɪ] or [ɨ]
) is either left unmarked or written with zlāmā pšiqā. Once it is written pthāḥā, when it immediately precedes a pharyngeal ḥ: bêsiḥeta (1b). When it is not written, probably it does not count as a syllable for metrical purposes. Its frequent elision -faithfully reflected in the script -is crucial in preserving the rigid isosyllabic structure of the verse lines. Each verse has four rhyming lines and most lines have ten vowels, i.e. ten syllables or ten syllabic feet. Nine-or eleven-syllable lines do occur. Rhyme pattern and syllabic structure are those of late Syriac and Neo-28 E.g., the court camp of the Mongols Ala Dagh, preceded by the Aramaic poetry, which is confirmed by the fact that the text can be sung to the tune of a Classical Syriac melody, as it says in the rubric. An imperfect rhyme occurs in 3d (-şin -şim), but the end rhymes that group the four lines of each verse are usually regular and are responsible for grammatically unacceptable vowel changes (poetic license). E.g., fera (9a) respects the rhyme of the verse, where one would expect the correct form fere, and rhyming îmanî (16c) should in fact be îmanê. In Garshuni, typically Arabic orthographic conventions such as tāʾ marbūṭa, unassimilated lām of the definite article before solar consonants, ālap for long ā, sometimes also alif waṣla and even alif maqṣūra (written with final yuḏ) are often adopted in Syriac script, which led Briquel-Chatonnet to speak of Garshuni as a Syriac writing system 'pensé en arabe'. 30 On the contrary, David of Barazne appears to be making an attempt to write a dialectal variety of Kurdish that has no spelling conventions of its own. He feels free to follow typically Syriac orthographic conventions: the Kurdish conjunction û is regularly written as the non-syllabic proclitic equivalent w-of Classical Syriac; 31 plural nouns are marked with seyāmē; the enclitic morpheme -d in the Kurdish endings -êd is written as the proclitic Aramaic subordinator (-ē d-) ; 32 yuḏ with a superscript 30 F. Briquel Chatonnet, "De l'intérêt de l'étude du garshouni et des manuscrits écrits selon ce système," in L'Orient chrétien dans l'empire musulman. Hommage au Professeur Gérard Troupeau, Studia arabica 3, ed. G. Gobillot and M.T. Urvoy (Paris: Éditions de Paris, 2005), 466. Kiraz classifies Arabic Garshuni -"Syro-Arabic" in his terminology -as a transliteration system, i.e. "a direct mapping of one writing system into another at the grapheme (not graph) level", and Kurdish Garshuni -"SyroKurdish" -as a transcription scheme, i.e. "the mapping of the sounds of one language into the graphemes of anther at the phoneme level" (G. A. Kiraz, Tūrrāṣ Mamllā, 292) . 31 This spelling, which conforms with Classical Syriac orthography, possibly reflects a dialectal or an allegro pronunciation of the conjunction û as a short u or as a consonantal w-. Accordingly, the conjunction would not seem to count as a syllable/foot for metrical purposes. In the poem published by Kreyenbroek, "The Lawij of Mor Basilios Shimʽun", the Kurdish conjunction û is written as an underlined prefixed w-(G. A. Kiraz, Tūrrāṣ Mamllā, 308 
guhê xo biden li wê qiseta qavya mexmûna û her bêsiheta û 33 dunîya betala û nîya lezeta mirof maya heyrî bi hemû babeta
mirina wehîda nexoşa û tehla li bo day û baba qavya bêhala heçî nedîtî nezanî çi hala lomey min neken ya dost û hevala
birînêd min kulin gelek wê diêşin 34
Neo-Aramaic writing systems that are based on Classical Syriac script and conventions, both in manuscripts and printed books. 33 Here and elsewhere û is used at the beginning of the third line to emphasize an additional point. This would be in opposition to the meter (see, above, n. 31). The corresponding conjunction w-'and' is often repeated at the beginning of each verse line or sentence in Neo-Aramaic and late East-Syriac poetry. Like its Neo-Aramaic equivalent, the Kurdish conjunction û is here consistently written as a non-syllabic, consonantal wand treated accordingly for metrical purposes. 
wehîdekim hebû spehî û layîq bû destê wî dayim bi qelem girtî bû
Īncîl û k'itêba dayim li k'oşê bû paşê mirina wî babê yexsîr bû
ya mîrê mezin xolqetê tema tu min ji bîr neka ez kolê tema û gunahêd min bihêla ez 'ebdê tema
Xodê şola ta 36 hemû k'erema
ezî feqîrim û qewî xerîbim û ezî zelîlim û qewî yexsîrim ya Xodê min xilas bika ezî bêhalim ya rebb el'ezîm her t'opalim
ŗoj li min ava 37 bû û dunîya tarî bû feqîr bûm û xerîb 'emirê min xilas bû ev dunîya betal ji min razî nebû hêvîyê min Xodê her lalê te bû
xerîbim xerîbim û ezî bêkesim dayim nexoşim û ezî wehîdim û mirin her heqa Xodê şakirim
34 Since it does not seem to match birînêd, wittêşin should probably be read wê diêşin 'painful'. wê (also yêd) here is a plural and present continuous marker. 35 Pi is the Badinānī variant of the preposition bi. 36 In common Badinānī şola te 'your work' (Arabic loanword šuġl and the oblique case of tu 'you (sg.)'. Arabic > Kurdish šulā is very common in Neo-Aramaic, meaning ʽwork, matter, thing'. 37 ava is a word which seems to occur basically in ŗojava 'west, occident' and -ava çun 'to set (sun)'. This might be a somewhat obsolete usage in the present context. gava ferman dikey 38 û ezî hazirim
hemû kes dibêjî mirin ye fera 39 belê zorî nexoşa li hindeka dera û qewî bêç'ara û zor bêy mefera girîn û ŗûndikan şirînin û şekira
10.
ezî yexsîr bûm li wê dunîyaya 40 mirofêd min mirin keyfim nemaya ez bi tenê mehîma li deştan û beŗîya û dilê min bê xem bû bê ax û oxîya
tê fikirin ya ostan dermanî k'îya 41 bo mirina însanî her tiştek nîya p'êxamber ta'mkir mirin û enbîya çakan û salihan û morselîn û awlîya
Xodê te'ala xulqet kirîna da guhdarî wî bîn dunîya çunîna û çu xirabî nekeyn em 'ebdêd wîna da li ma nestîne wan heft xezîna 38 It is also possible, with a slight emendation, to read dikî, but the attested tkay sounds very much like Badinānī dikay. 39 The attested yeferā may be analyzed as formed by: (a) the demonstrative ye which however should be ya in common Badinānī, since mirin 'death' is feminine. Within the present context, ye merely has a gender/number identification function; (b) the adjective fer 'inevitable'; (c) the copula a 'is' which is commonly e in Badinānī. In Badinānī, the phrase reads: mirin ya fer e, but I followed the Syriac script and the rhyme pattern of the verse. In some villages located to the northeast of Duhok, where many of the villagers were Jews and Christians, the copula e is pronounced a (personal communication of a native speaker). 40 The expected form is dunîyaê. 41 Both the context and reading are puzzling. However, têfikrin could be tê [di+ê] fikirin 'to think about'. I guess kiya is k'î ye 'who is', though this k'î cannot be used with inanimate derman unless it is figuratively animated. For the death of a human being, there is no remedy. Prophets tasted death, 61 and so did the good and righteous people, apostles and saints.
12. The Most High God, the Creator, you should listen to Him. The world is like that. 57 The meaning of the second part of the line (li hindeka dera) is doubtful. 58 Lit. 'and'. 59 Lit. 'without ah and without ouch'. 60 The meaning of this line is somewhat doubtful, and the translation suggested is tentative. 61 The Biblical (Hebrew 2:9 in the East-Syriac manuscript tradition of the Peshitta: "for he, apart from God, for the sake of everyone tasted death") and Qurʼānic expression (XXI, 35: "everyone shall taste death") also occurs in Neo-Aramaic and is used in contexts meaning "all men die". A. Mengozzi, . An Anthology, CSCO 628, Scriptores Syri 241 (Leuven: Peeters, 2011), 99 and 106. For West-and East-Syriac readings of Hebrews 2:9, see S. P. Brock, "Hebrew 2:9a in Syriac tradition," Novum Testamentum 27 (1983), 236-44.
